The relationship between Hanna and Flaur is a prime example of the connective lovelpower dynatnic between brothers and sisters in these Arab families. That dynamic was critical to Hanna's empowerment and masculinization and Flaur's domestication and feminization. Hanna was teaching Flaur to accept male power in the name of love. His farnily supported his learning that loving his sister meant taking charge of her and that he could discipline her if his action was understood to be in her interest. Flaur was reinforced in learning that the love of a male could include that male's violent control and that to receive this love involved submission to control. She was learning that her brother was a loving protector and controlling power in her lite.
Hanna was additionally teaching Flaur how to present her feminine sexuality. She was learning to become a sexual person for her brother. Given Abu Hanna's absence and the interest that Hanna took in her, her brother was the most involved male sexual figure during her puberty. By feminizing Flaur, Hanna was masculinizing himself. Hanna also was using his culturally acceptable control over his sister to challenge his father's authority in the farnily. By taking charge of his sister, with blessings of his mother and siblings, he highlighted his father's failures as head of the household. Hanna was learning to become a patriarch by becoming the man of the house in relation to his sister, mother, and younger siblings. Hanna and Flaur's relationship socialized each into the links between gender, sexuality, love, and power. Their mutual dependency was underwritten by patriarchal connectivity inscribed as love. Their relationship reveals psychodynamic, social structural, and cultural processes through which the brotherlsister relationship contributes to the reproduction o i Arab patriarchy-a role that scholars o i the Arab world have yet to unravel.
brotherlsister relationships: the Arab context
While brotherlsister relationships have received anthropological attention in the literature on a numberoisocieties," relatively little ofthework on Arab societies has considered the centrality of brotherlsister relationships to the reproduction of tamily lite and patriarchy. This lacuna comes in part from the relative lack of studies problematizing the internal dynamics of Arab family life. With the "Arab family" becoming increasingly the center of controversy in the literature and popular culture of the Middle East, new efforts have been made to more closely scrutinize familial issues on both Arab and national bases.' Most ot the research on farnily in the Arab world, stressing the cultural ideals of patriarchy, patrilineality, patrilocality, and patrilineal endogamy, has focused on relationships among males, however.'' Scholars have paid less attention to brotherlsister or other key maleliemale relationships. Research on Lebanon also offers insights into family life but does not address the brotherlsister relationship in detail."
The little work that doesexist on brotherlsister relationships in the Arab World tends to regard it as either romantic or patriarchal, focusing respectively on "love" or "power." Scholars who focus on "love" aspects of the relationship are often attuned to psychodynamics but usually do not link them with social structural and cultural process. Scholars identifying the "power" aspects of the relationship tend to be interested not in brotherlsister relationships per se but in family structure and culture. These scholars often neglect psychodynamics or inadequately connect them to social structural and cultural processes. Few studies effectively link psychodynamic, social structural, and cultural processes. Most, therefore, do not recognize the connectivity that charges the lovelpower dynamics underpinning the central role played by the brotherlsister relationship in the reproduction of Arab patriarchy. the romantic view In a functionalist vein, the rotnantic view represents the brotherlsister relationship as a kind of safety valve-a relationship of love and ~nutuality in a presumed cold and authoritarian farnily system. The approach differentiates the brotherlsister relationship from the fatherldaughter and other familial relationships as the only safe cross-gender relationship 52 american ethnologist in otherwise relatively gender-segregated societies. Given patrilineal endogamy and a iamily culture in which a woman continues to belongto her natal kin group and her male kin continue to be responsible for her throughout her life, the romantic view valorizes the link to a brother as the woman's lifeline. One oithe best representatives of this romantic view ot brotherlsister relationships is folklorist Hassan El-Shamy. El-Shamy (1 979) contends that the brotherlsister relationship and its derivative, the egolmaternal uncle relationship, are characterized by a mutual loving not tound in other iarnily relationships. All other tamily relationships (parentlchild, spouse, brotherlbrother, sisterlsister, egolpaternal uncle, brotherlsister's husband, sisterhrother's wite), he claims, are organized around hostility. He asserts (1981 :319) that there are incestuous tendencies underlying the Arab brotherlsister relationship, which are unrecognized and untreated in the Arabic psychiatric literature. Basing his analysis on variations ofa tolktale found in most Arab countries (1 979),12 analysis o i selected Egyptian fiction (1 9761, and a review ot some Arab psychiatric literature (1 981 ), he posits a "Brother-Sister Syndrome." This syndrome, is "responsible tor the development ot a distinctive culture and personality pattern characteristic of the Arab, which transcends religious, regional, and social class difierences" and "plays a decisive role in the formation, development, and maintenance o i family structure and all other related organizations" (El-Shamy 1979:l) . El-Shamy, while recognizing significant psychodynamics o i the brotherlsister relationship, sees little ot the hierarchy and so does not link the relationship to Arab patriarchy.
El-Sharny is not alone in casting the cross-sibling relationship in romantic terms, however." Hilma Granqvist, in her classic early studies ot Palestinian peasants, contends that tor the Palestinian fellahin (peasants) ot the 1930s the love between sisters and brothers was "more beautitul than the love between wife and husband, because not tounded on passion" (1935:11:254) . Granqvist notes that when a wornan married, her brother offered himself as her "camel" to carry her burdens (1 935:11:252) .'qhe brother was more responsible tor a woman than her husband. "The husband is only a garment which a wornan puts on or throws off again, or she herself can be 'thrown off' by her husband, but the brother is the one, who is always there" (Granqvist 1935:11:253) . It a married woman committed a shameful act, the father or brother, not the husband, was responsible (1 935:11:253). The man's responsibility tor his sister had eternal consequences, according to one of Granqvist's informants who asserted: "This is rny sister. To-morrow in eternity [i.e., at the Judgment Day] she will make me responsible, but not my children and my wiie" (1 935:11:254) .li Although the power between brothers and sisters seems apparent here, Granqvist makes little o i it, focusing on the irnplied love.
Michael Meeker (1 976:388) offers an intriguing comparison oiTurkish and Arab brotherlsister and husbandlwiie relationships.I6 ~e contends that among Arabs the disgrace oia woman must be responded to by "those who 'love,' " while among the Turks it must be responded to by "those who 'control.' " Given that among both the Arabs and the Turks, the brotherlsister relationship is one of love and the husbandlwiie relationship is one of control, then among the Arabs the brother must respond to a sister'sdisgrace, whereas arnong theTurks it is the husband. Meeker, however, does not discuss the connection between love and responsibility. The brother's responsibility ot response invests him in controlling the sister's behavior so that he would not have to respond. Responsibility translates into power; love and power become intertwined.
The romantic view of the brotherlsister relationship is at times reproduced by scholars in the important attemptto represent Arab persons by respecting their voices. In a portrayal o i Egyptian feminist Huda Sha'rawi, Leila Ahmed comrnents that Sha'rawi's love for her brother was the deepest and most intense ot her Iite." Ahmed quotes Sha'rawi as asserting that when her brother died in her late 30s, " 'all my hopes died,' and but for a sense ot duty toward her children, 'I would not have survived him by an instant' " (Ahmed 1989:lhl) . Oiiering significant insights brotherlsister relationships 53 into her life, Ahmed views Sha'rawi's relationship with her brother through Sha'rawi's lens of love, even in transactions that also could be interpreted as displays of power. For example, after a period of estrangement, Sha'rawi separated from her husband. According to Sha'rawi's report, her brother refused to proceed with his own marriage until she returned to her husband. Ahmed observes, "Not wanting to stand in the way of her brother's happiness, she agreed to a reconciliation" (1989:172) . One could read love/power dynamics here also-the brother using his happiness to control his sister.
the patriarchal view Most of the literature on the honorlshame complex focuses on social structural and cultural rather than psychodynamic processes. The scholars interested in psychodynamic aspects of honorlshame rarely apply their analyses systematically to brotherlsister relationships and tend to focus on non-Arab Mediterranean societies (Gillnore 1987) . Scholars who recognize the hierarchy in the brotherlsister relationship tend to be interested in the social structure and culture of the Arab farnily rather than in psychodynamics or the brotherlsister relationship per se. In this patriarchal view, the brotherlsister relationship, as an extension of the fatherldaughter relationship, is an instrument of the honorlshame complex thought by many scholars to predominate in Mediterranean farnily culture." Women, through their modesty, are supposed to uphold farnily honor. Should they bring shame onto the family, their closest male patrilineal relatives must restore family honor by disciplining them or the other culprits involved. Usually the task belongs to fathers or brothers, but also might be undertaken by paternal uncles or male cousins.
Most scholars tend not to discriminate conditions under which one or another of the patrilineal males responds. We might wonder whether Arabs differentiate. For example, a Jordanian adage appears to gloss tnale patrilineal relatives: " 'Deficiency harks back to [patrilineal] origins' but 'the mare belongs to the rider [husband]'" (Antoun 1968:692) .19 Yet assertions specifying responsibility can also be found. Alois Musil notes that for the Rwala Bedouins:
The person whom the married woman can most inconvenience is her own brother; hence the proverb: "the brother of a married woman is far removed from any good done by her, but very close to any evil she may be guilty of." [Musil 1928:494] In this view, the father and brother are also responsible for the protection and well-being of the daughterlsister. The fatherlbrother are entrusted with control and protection of the daughterlsister throughout their lives. The brother, then, as a representative of the patrilineal line, exerts patriarchal authority to protect and control the sister in order to maintain family honor.*O Recognizing the power brothers exert over sisters, scholars adopting this view link the brotherlsister relationship with the reproduction of patriarchy. But they tend not to differentiate it from a woman's relationship with her father or her close patrilineal relatives, thereby missing the complexity of the lovelpower dynatnics between brothers and sisters.
Privileging social structural and cultural processes and conflating brotherlsister relationships with others patrilineally distorts the brotherlsister relationship. We must unravel the historically and culturally specific dynamics and analyze the co-determinancy of psychodynamic, social structural, and cultural processes.
connectivity, love, and power in the reproduction of patriarchy in Lebanon: psychodynamic, social structural, and cultural processes
It would be an easy error to assume that if one privileges psychodynamic events in brotherlsister relationships, their mutual love is foregrounded and that if one privileges social structural and cultural events, their disparate power is foregrounded. I argue that the patriarchal connectivity of brothers and sisters in lovelnurturance and powerlviolence dynatnics was 54 american ethnologist expressed psychodynamically, social structurally, and culturally. It was the interlinking of connectivity, love, and power, throughout, that gave the brotherlsister relationship its centrality in the reproduction of Arab patriarchy. Classical Middle Eastern patriarchy is probably best understood in terrns of those pastoral societies in which kinship was coterminous with society and was the key force in organizing politics, economics, religion, and other social processes. The dominance o i male elders over kin groups translated into dominance over society. The emergence of state structures transformed classical patriarchy, as state leaders competed with kinship leaders for control over individuals and groupsoften by coopting kin structures, kin morality, and kin idioms into the state, leading to state patriarchal forms. In many contemporary Middle Eastern societies, kin groups continue to offer effective resistance to state control over their membership. Contemporary patriarchy in the Arab Middle East, therefore, takes many iorrns. Minimally, then, I will use patriarchy here to mean the dominance of males over females and elders over juniors (males and females) and the mobilization of kinship structures, morality, and idioms to institutionalize and legitimate these forms of power. By power, I mean the capacity to direct the behavior of others, even against their will.
Contemporary Arab patriarchy takes many forms leading to variability in brotherlsister relationships based on state, class, religion, ethnic, rurallurban, and other ditieren~es.~' I have chosen, nevertheless, to refer to the phenomenon I arn analyzing as "Arab" because of the national, ethnic, and religious heterogeneity of the population ot Camp Trad (see below). In using the term "Arab" to reier to the patterns described here, I am signalling the recent origins ot the residents ofthe neighborhood and their heterogeneity.22 Camp Trad was mostly working class and was, theretore, relatively homogeneous in class terms. Asthe material below indicates, however, I observed many o i the same patterns in other social classes in Lebanon.23 The national, ethnic, and religious mixture o i iamilies, their relative recency in Lebanon and/or Camp Trad, and the observations o i similar patterns in other social classes in Lebanon would suggest thatthe general patterns described were not uniqueto this urban situation. The meaning of any institution or social practice must be understood in its historically and culturally specific context, however. The implications of the patterns described here for brotherlsister relationships in other Arab countries or classes would need to be tested empirically.
psychodynamic processes: connectivity and love in patriarchy in Lebanon I use connectivity to mean psychodynamic processes by which one person comes to see himlherself as part of another. Boundaries between persons are relatively fluid so that each needs the other to complete the sense of selfhood. One's sense of self is intimately linked with the self of another such that the security, identity, integrity, dignity, and self-worth of one is tied to the actions of the other. Connective persons are not separate or autonomous. They are open to and require the involvement ot others in shaping their emotions, desires, attitudes, and identities. Like Catherine Keller (1 986:9, 11 41, 1 use connective, rather than connected, to indicate an activity or intention rather than a state ot being.24
The concept of connectivity is useful in characterizing the social production of relational selves with diffuse boundaries who require continuous interaction with significant others for a sense of completion. Defined as such, it is a nonculturally specific concept. I use connectivity to depart frorn Western-centric notions of relationality that are associated with judgments of dysfunctionality. The leading theorist of dysfunctional notions of relationality, Salvador Minuchin (19781, offered the concept of enmeshment to describe constructs of self that resonated with my observations in CampTrad. His insights, though powerful, are limited by his Western-based assumptions that individuation, autonomy, and separateness are psychodynamically necessary for healthy maturation. This judgmentemerges from evaluations of persons in Western, industrialized, market, and contract-based societies organized around the expecbrotherlsister relationships tation of mobile and autonomous selves. Minuchin's family systems theory is also lirnited by its functionalism and his neglect of patriarchy (Luepnitz 1988:57) .
Rather, I employ connectivity in the context ofa culture in which the family was valued over and above the person or society and in which "individuation," "autonomy," "separateness," and "boundedness" as understood in the American psychotherapeutic literature were less valued than bonding with and commitment to f a~n i l~.~~ It is in the context ofthe primacy ot the family over the person and society that the lovelpower dynamics of the brotherlsister relationship made sense and contributed to the reproduction of Arab p a t r i a r~h y .~~ This is not to say, however, that therewere no individuated, autonomous, separate, bounded selves in CampTrad. Rather, I argue that such bounded selfhood was relatively unsupported, while connective selfhood was both supported and valorized.
In Camp Trad, brothers and sisters were expected to love one another. I use "love" here to mean deep "feelings" of caring. Current research has significantly contributed to culturally sensitizing emotion words (Abu-Lughod 1986; Lutz 1988; Rosaldo 1984) . While I do not employ a literary usage of "love" as does Lila Abu-Lughod in her important work, I agree with her that emotion words can signal culturally significant values that "contribute to the representations ot the selt, representations that are tied to morality, which in turn is ultimately tied to politics in its broadest sense" (1 986:34). Meanings of ernotion words must be understood in the context of local cultures, the value systems they signal, and the culturally specific notions of selfhood that they represent.
Connective relationships could be loving or hostile. Connective relationships were considered loving when persons anticipated each other's needs, attended to and acted in each other's interests, and took on each other's concerns, pains, and joys as theirs. In Camp Trad, love was understood as an enactment of connective relationships. Brothers and sisters were called upon to develop such loving relationships. Their senses of self, identity, and future called for their mutual involvement with each other. They saw themselves reflected in each other's eyes and lives. A brother was responsible for his sister's behavior. A sister was expected to embrace a brother's wishes as her own. The boundaries between them were fluid. They were to read each other, anticipate needs, and fulfill expectations unasked. Figuring out what was his, what was hers, were not central preoccupations. They were to share, care, and commit to each other.
Connectivity was poignant among Camp Trad brothers and sisters because the expectation of love and nurturance was coupled with gendered dominance supported by familial structure and culture. Through the brotherlsister relationship, men learned that loving women entailed controlling them and women learned that loving men entailed submitting to them. Sisters also had some power over brothers. Women had numerous avenues for involving their brothers in their lives. Because a woman's behavior immediately reflected on her brothers' honor, dignity, and sense of self, she could enhance or detract from her brothers' status by her actions and potentially compel her brothers into action. Connectivity was a double-ended hook joining the lives of brothers and sisters.
As a result, the brotherlsister relationship became a critical vehicle for the socialization of males and females into culturally appropriate gender roles, thus helping to reproduce patriarchy. That is, I am arguing that, in Camp Trad, contrary to much of Western psychodynamic theory, which places almost exclusive stress on the parentlchild relationship for modeling of appropriate gender roles, sibling relationships were also significant vehicles of gender socialization. Cross siblings used their relationships to learn and practice socially acceptable notions of masculinity and femininity, dominance and submission, and commitment to patrilineal kinship structures, morality, and idioms-processes mediated through connectivity. social structural processes: family, marriage, and inheritance A number of features of Arab family social structure contributed to the dependence of Camp Trad women on their 56
american ethnologist brothers. First, women were considered to belong to their natal families even after marriage. Their natal families were ultimately responsible for their behavior and well-being-and in the long course of lives, such responsibility fell most heavily on brothers. Second, Muslim men could marry up to four wives, and divorce, although uncommon in practice, was primarily a male privilege. Legally Muslim men could divorce their wives easily and/or marry additional wives. Thus, a Muslim marriage left women structurally vulnerable. For the same reasons, reliance on a father could be pr~blematic.~' Muslim fathers could become involved with the children of other wives and even abandon children by previous marriages. Full siblings, however, shared the same set of family ties. Because of the structural possibility of abandonment by the father, the brotherlsister relationship also could be a locus of contestation between sons and fathers about control over the family. Brothers could use their rights over their sisters to challenge the authority of their fathers, thus preparing to become patriarchs in their own right.
Third, the cultural ideal of marriage between the children of brothers (FaBroSoiDa marriage), according to most scholar^,'^ bolsters both patrilineality and patriarchy-that is, reinforces the natal kin ties of both men and women. For men, FaBroSoiDa marriages meant that their sisters could marry the men they considered their closest allies after their own brothers and the ones most bound to protect their sisters. For sisters it meant that their brothers could marry the women closest to being their own sisters. And each could marry the person closest to the role of their cross-sibling^.'^ Endogamy also meant brothers and sisters cou Id live near each other, facil itating the fulfillment of the cultural expectation that brothers remain responsible for sisters throughout their lives. Regardless of whether siblings married relatives, there seemed to be an edge in their relationships with each other's spouses. Structural strains in marriages could develop from the continued claims of brothers and sisters on each other's love and loyalty. Men and women expected their spouses to live up to their idealized images of their cross-siblings and often negatively compared their spouses to these images. El-Shamy found that Arabic folktales depict the sister's relationship with the brother's wife as one of jealousy and hostility (1979:43) , while the brother's relationship with the sister's husband is depicted as mainly neutral, though at times "potentially negative" (1 979:59).
Siblings could offer protections to each other's children, even against parental authority. The brother as khal (maternal uncle) played an important structural role as nurturer of his sister's children. El Shamy (1 979:79), quoting an Arab adage, " ' a / -k h~l w~lid'(i.e., the maternal uncle is a father [literally, 'birth-giver'])," argues that the affection of the khal for his sister's children was an expression of brotherlsister love.30 Similarly, the sister as 'amta (paternal aunt) was seen as nurturer. This role of the 'amta was reflected in the popular Lebanese saying: "a1 'ammi bit 'imm matrah a1 um" ("the father's sister can take the place of the mother").
Structural tensions from competing obligations could constrain the brotherisister relationship. Aging parents expected to be cared for by sons, even though in reality many were cared for by daughters. Men's obligations to their families of procreation increased as their fami lies matured. Thus, a man's duties to his sister were always competing with claims on him by his parents, wife, and children. As a result, brothers often could not fulfill their sisters' or the culture's expectation^.^' Women were also structurally caught between competing loyalties. Husbands demanded loyalty from their wives. Children expected the undivided involvement of their mothers. Women often felt torn between families of origin and of procreation as they matured.
For sisters, another social structural source of limitations developed from the asymmetrical expectations engendered early on. Brothers were socialized to receive more than to give service to sisters. Throughout their growing years, sisters did for brothers much more than brothers did for sisters. As adults, brothers expected the same. Women at times felt frustrated by the asymmetry.
brotherlsister relationships
Tensions were also built into the structure of inheritance. Many women left their patrimony with their brothers as insurance against future need. This could lead to tensions with husbands who wanted to claim their wives' inheritance. Additionally, a woman's children, as they matured, might lay claims on their mother's inheritance.
The issue addressed implicitly by these observations is the preservation of patriarchy in the context of a segmentary patrilineal system. In such systems, the boundary of the kin unit could change in keeping with what was contested. Depending upon where the line was drawn around the family at a particular time, preservation of patriarchy might require opposition to siblings' spouses (in FaBroSoIDa marriages, the cousin) and at other times alliance. While these were Muslim patterns, the values surrounding them permeated Camp Trad culture across religious lines. In the Camp Trad cultural ideal, the structure of family, marriage, and inheritance reinforced sisters' dependence on brothers and brothers' responsibility for sisters despite these variable condition^.^^ cultural processes: honor and shame For both brothers and sisters in Camp Trad, connective identities and mutual love were linked to family honor. The ideal of botherlsister relationships in Camp Trad was based on a cultural promise: A brother will protect his sister; a sister will uphold her family's honor. Men saw themselves as their sisters' protectors.33 Invested in their sisters' behavior, their sense of their own dignity and honor was tied to their sisters' comportment. They were permitted by their parents and the culture to see sisters as extensions ofthemselves and thus to be molded to fittheir sense of self. This included the cultural sanction to discipline their sisters when their behavior was considered improper.
Sisters identified with their brothers as their security. A woman without a brother was seen as somewhat naked in the world. A brother's achievements opened opportunities for their sisters, just as their failures closed doors. Sisters understood that to receive the protection and support of brothers, they had to address their brothers' expectation^.^^ They were socialized to accept their brothers' authority over their lives and to see it in their own interests to accept that authority. Even when they might have disagreed with their brothers, sisters acknowledged their brothers' "rights" over them as a central vehicle for maintaining family honor.
Thus, connectivity was an underlying psychodynamic process supporting the enactment of the cultural practices entailed in maintaining family honor. It is, I argue, because their connectivity encouraged brothers and sisters to view love and power as parts of the same dynamic that their relationship was so critical an instrument of the reproduction of Arab patriarchy. It is also because love and power were experienced as part of the same dynamic that these patriarchal relations had such hold on the members of Arab families. That is, patriarchy seated in love may be much harder to unseat than patriarchy in which loving and nurturance are not so explicitly mandated and ~upported.~' My data is presented around three sets of processes. After describing the local community, I will first discuss psychodynamic processes in brotherlsister relationships focusing on the love and power dimensions of connectivity. Second, I analyze social structural processes of family, marriage, and inheritance, drawing out the implications for cross-sibling mutual dependence and responsibility. Finally, I consider how cultural processes, working through notions of honor and shame, link brothers' and sisters' senses of self. The processes I discuss below did not characterize all brotherlsister relationships at all times in Camp Trad. Yet, they constituted such a significant pattern of relationality in discourse and in practice that one could see, and I demonstrate, a fundamental intertwining of connectivity, love, and power in psychodynamic, and social structural, and cultural processes.
american ethnologist local community
Borj Hamrnoud is an urban working-class municipality in the Greater Beirut area. In the early 19705, almost all of the religious sects and ethnic groups of both Lebanon and the neighboring Arab countries were represented in Borj Hammoud. About 40 percent oithe population were Lebanese Shi'a. Forty percent were Armenian Orthodox, Armenian Catholic, or Armenian Protestant. The remaining 20 percent were Maronite, Roman Catholic, Greek Orthodox, Greek Catholic, Arab Protestant, Syrian Orthodox, Syrian Catholic, Sunni, Druze, or '~l a w i t e .~~ The population included Lebanese, Syrians, Palestinians, Greeks, Jordanians, and Egyptians.
M y fieldwork in the Camp Trad neighborhood of Borj Hammoud just prior to the outbreak ofthe civil war in 1975 captured a unique moment of modern Lebanese history. It was a period of change, escalating tensions, and potential (Barakat 1977; Salibi 1976) . Camp Trad experienced an unprecedented high degree of heterogeneous relationships among peoples ofdifferent religious sects, ethnic groups, and nationalities. Its residents, primarily Arab, included members of all of the communities mentioned above. Many shared patterns offamily lifedeveloped across religious, ethnic, and national lines (Joseph 1982 (Joseph , 1983 .
Most of the families in Camp Trad were recent migrants to the area.37 A Lebanese Maronite agricultural area at the turn of the century, the neighborhood became gradually urbanized, particularly in the 1940s with the influx of Armenian refugees. Palestinians entered the area after the creation of Israel in 1948. Syrians and rural Lebanese began settling in the 1950s for economic opportunities or to escape political insecurities. In the early 1970s, few household heads had been born in Camp Trad or Borj Hammoud. Almost all the residents had come from rural backgrounds, where extended family ties remained vital. Some, like the Palestinians and Armenians, were cut off from their places of origin; while others, like the Lebanese, Syrians, Jordanians, and Egyptians, had access to natal family and village ties. A number ofthe residents had managed to reconstitute parts of their extended families within Camp Trad and Borj Hammoud. Sociologically, there were many household forms: nuclear famil ies, joint, extended, duo-focal, single-parent, single individual. Yet, culturally, Arab family ideals of patrilineality, patriarchy, and patrilocality were relatively strong for most residents.
In the early 19705, when I began fieldwork, Lebanon was in the midst ofeconomic, political, and social crises. Banking, trade, and tourism were being undermined by the Arab-Israeli conflict fought on Lebanese soil. Inflation, unemployment and underemployment, and worker strikes fueled the sense of economic crisis. Rapid urbanization had left the infrastructure of Greater Beirut ill-equipped to respond to the mass demand for basic services. A "ring of poverty" circled Beirut. The Lebanese state system was being challenged from within and without. Lebanon had become the primary site for attacks by Israel against the Palestinians and vice versa. Political minorities, such as the Shi'a, were organizing to demand equitable representation in government. Bribery and brokerage became necessary for most political transactions (Joseph 1990) . Stalemated, the minimalist Lebanese state could not povide the services and protection citizens wanted (Barakat 1977; Haley and Snider 1979; Joseph 1978; Odeh 1985) .
In this economic, political, and social pressure cooker, individuals were thrown onto their families for help finding jobs, financial assistance, political protection, and emotional support Uoseph 1982) . Family had always been central to social,economic, and political life in Lebanon. Ruling elites recruited following and distributed services to their clientele on the basis of kinship (Khalaf 1968) . Non-elite individuals relied on their families for brokerage and protection in a state that was perceived as untrustworthy and i n e f f i~i e n t .~~ While it was not new for individuals to rely on their families, such dependence was precarious, because the same pressures were limiting the avenues through which family members lived out their obligations. So, while individuals needed, turned to, and believed in their families as the repositories of their identities and securities, family members found it increasingly difficult to carry out familial obligations.
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The conditions of the early 1970s in urban Lebanon, therefore, in many ways were undermining the foundations of patriarchy. It was a struggle for brothers and sisters to live out the roles and responsibilities for which they were socialized. Under these pressures, it i s remarkable that brotherlsister relationships remained poweriul. It is only by linking psychodynamic, social structural, and cultural processes that we can understand the ongoing struggle to live out brotherlsister relationships even under conditions undermining the family system which gave them meaning.
psychodynamics of connectivity
connectivity as love In Camp Trad, connectivity was taken to be an expression of love. Brothers and sisters were taught to bond with each other and see themselves mirrored in each other. Brothers saw their identities and sense of selfwrapped up with their sisters' attributes and behavior. Sisters saw their dignity and security tied to their brothers' character and fortunes. Brothers and sisters were expected to love and look out for each other through adulthood.39 Parents and other relatives encouraged brothers and sisters to idealize and romanticize each other. They supported their using each other as standards for judging potential spouses. I had a sense that something precious was undermined by the marriage of either.40 Um Hanna's (above) concern that Flaur's husband was not as handsome as Flaur's brother was, in cultural terms, an acceptable criticism of Flaur's husband. Idealization of the brothers and sisters was expressed through sayings that children learned. "A1 ikt hanun?' ("The sister is sympathetic") was a frequently repeated saying in Camp Trad. Sisters reierred to their brothers as "akh a1 hamn," "a1 ' a r t " "a1 'aziz," "a1 habib," and " a l g~l i , " ("the brother is sympathetic," "sensitive," "dear," "beloved," and "priceless"). The idealization of cross-siblings continued after marriage. Brothers and sisters named their children after each other at times. Nimr Zahr, a 73-year-old Lebanese Shi'i from Kfar Dunin in Southern Lebanon, had a sister who had died when she was about 20. Five years later, when he had his own first born child, a girl, he named her after the deceased sister. His second son was named after the wife's brother.
Sonia Fraij was a 35-year-old Lebanese Maronite married to 36-year-old Greek Orthodox bus driver's aide. Two of her brothers lived next door to her. She had named her oldest son after the younger of these two brothers and her youngest son after her youngest brother, who was living in Australia. A strong-willed and outspoken woman, shecontinually praised her brothers, described them lovingly, and compared them favorably to her husband. In interviewsshe subtly, in his presence, put her husband down in relation to her brothers. The older brother traveled frequently. The younger, John, a strikingly handsome 26-year-old, was a chronically unemployed construction worker. Sonia had a loving relationship with John. As his apartment was right across the hall from hers, he spent much of his leisure time with her in one of their apartments. John spoke in the most affectionate terms of Sonia, gazed on her lovingly, and seemed to hang on her words. The expressions of devotion were among the most pronounced in the neighborhood. They were together all the time. She both served him and took charge of his life in someways: shecooked for him, washed hisclothes, wentshopping with him, received her house visitors with him, and at times took him with her when she paid some of her formal calls. In some ways, John acted as a husband in the absence of her husband, who worked long hours. Having a brother nearby whom she loved, served, and to some degree managed, and who also protected her, empowered her.
A number of neighborhood women seemed to compare their husbands to their brothers. Yasmin Unis, a 47-year-old Lebanese Shi'i, married for love, and yet said her brothers "binawru hiyy;jti" ("light up my life"). Her sense of identity came from her natal family. She and her children referred to her brothers repeatedly when speaking of themselves. Her marriage was relatively stable, yet she spoke of her husband as maskin ("poor, humble"), a mixed compliment and criticism.
60
american ethnologist I found this idealization/romanticization of brotherisister relationships in other social classes in Lebanon, particularly the Beirut middle classes. Among the families I observed, married and unmarried brothers and sisters talked of each other affectionately. Middle-class brothers and sisters went together to parties, movies, theaters, and other social occasions. They danced together, escorted each other in cohort group events, traveled together, and often walked arm in arm in the streets. Brothers, by accompanying their sisters, might have been giving them access to activities they might not have had otherwise. In playing the dual role of sister's protector and partner, they contributed to the romanticization of the relationship.
Unmarried women often devoted themselves to their brothers and their brothers' children. Unmarried men often relied on their sisters to provide emotional support and household service. Unmarried adults usually lived with their natal families, so unmarried brothers and sisters often became each other's primary caretaker^.^' In one case, a married Maronite woman with no children had raised her brother's two children while he was working in West Atrica with his wite. The children called their aunt, "Mama" and her husband, "Baba" (tather). While there is little research on sexuality in brotherlsister relationships in Arab societies, my own fieldwork indicates that the brotherlsister relationship was sexually charged." Boys and girls in Camp Trad practiced sexual presentation with each other in socially approved ways. They seemed to groom themselves as much, it not more, tor each other as for other opposite-gender individuals. Brothers paid attention to and commented on sisters' clothing, hair styling, and makeup. Sisters sought their brothers' approval tor their selt-presentations, as well as offering their own eval~iations of their brothers' presentation. Brothers detined their sexuality in part by asserting control over and lavishing attention on sisters. Sisters detined their sexuality in part by acceding to their brothers and/or by affording resistance.
Among a number of middle-class Beiruti tamilies, also, I noticed that brothers and sisters were very involved in each other's attire and comportment. Brothers in these families often participated in purchasing their sisters' wardrobes. Sisters, while not having similar control over the brothers, often, nevertheless, significantly intluenced their style by their evaluations.
On festive c~casions, when CampTrad young people dressed up and could engage in sexual play-acting, brothers and sisters seemed particularly involved with each other. Few families had much in the way of fancy attire. Going to church on Sunday or the mosque on Fridays, visiting neighbors and family on Christian and Muslim holidays, and attending weddings and tunerals were among the few occasions on which Camp Trad youth could parade themselves. On these occasions, brothers and sisters often escorted each other or went in the company of their families. O n such occasions, they usually spent more time in the company of each other than with nonfamily individuals. Brothers and sisters, aswell as the rest of the family, were on display to each other and seemed to take great interest in the opportunity for expression that such occasions provided. I noticed in other parts ot Beirut and surrounding suburbs that festive occasions were simi larly occasions for constructing sexualities. Here too, brothers and sisters seemed to use each other for role playing. For example, in family gatherings, brothers and sisters danced with each other from a young age. O n one occasion, I observed two preadolescent, middle-class siblings (children of a Syrian Christian mother and an Italian father) dancing together in their home in a suburb of Beirut during a festive gathering. The boy was advancing toward his younger sister. With roars of approval and great laughter the men and the women in the room (all Arab, except the father) shouted, "bi h?;irn,bi h2jin~"("he attacks, he attacks"). The little boy, appearing somewhat confused, accelerated the behavior. The little girl, seemingly as confused, was ignored and continued dancing. Such occasions were prime times for learning culturally appropriate sexual behavior.
The romanticization/sexualization ot the brotherlsister relationship appeared to have had concrete expression at times. There was one half-sibling marriage reported by Camp Trad brotherlsister relationships informant^.^) Sa'da Hamid was a 55-year-old Lebanese Shi'i from Bint Jbeil in Southern Lebanon. Both her parents had been married twice. She reported a marriage between her sister by her mother and her full brother-that is, the couple shared a mother, but had different fathers. In 1972, Sa'da's brother, 82, and his wifehalf-sister, 78, were living in their village of birth.44 In a more ambiguous case, Yasmin Unis, a Lebanese Shi'i reported a marriage between her step siblings who did not share a parent. connectivity as power Romanticization and sexualization differentiated the brotherlsister relationship from other familial cross-gender relationships. The relationship was differentiated, also, in terms of its role in gender socialization. Training for relationships of power organized around gender, brothers and sisters were used in the family system and used each other to learn culturally appropriate hierarchal masculine and feminine roles and identities. Additionally, young males emerging into their manhood might compete with their fathers for control over the family, using relationships with their sisters as a base of power-at times with the cooperation of their sisters and mothers.
Brothers and sisters learned early on that love and power were parts of the same dynamic. Love meant acceptance of the power asymmetry and culturally approved assertions of the asymmetry were taken as expressions of love. Parents taught daughters that loving their brothers included serving them and taught brothers that loving their sisters included some control over them. Families may have preferred brothers to fathers as sisters' protectors because their secondary positions relative to fathers would burden them with less responsibility should violence Little girls practiced modesty, seductiveness, and serving authoritative males with their brothers, thereby learning how to be feminine. Brothers practiced sexual assertion, receiving feminine nurturances, and protecting and taking charge of the life and sexuality of females. Although connective lovelpower dynamics were enacted in parent/child and other family relationships, the mutual gender socialization distinguished the brotherlsister relations h i p~.~~ Young men also distinguished themselves from their fathers in relation to sisters by being physically present in the house. Fathers were often absent, working long hours six days a week. Brothers usually did not work if they were still in school and spent much of their nonschool time at home. When they did work, they often spent more time at home or around the neighborhood than their fathers. Married brothers could play their cultural roles toward their sisters more effectively if they lived in proximity to their sisters. A remarkable number of Camp Trad adults indicated that they did have siblings in other parts of Borj Hammoud or neighboring distrias. Those whose cross-siblings lived further away, still expressed similar attitudes toward their siblings.
For young males living with their families, adolescence was the period to shape their manhood. Taking charge of the lives of their sisters and, at times, those of their mothers and younger brothers, was an avenue ot empowerment tor some males. Mothers often deterred to their older sons' control over younger ~h i l d r e n .~' Some tat he:^ deterred to their sons, while others resisted. The degree of power the brothers took, then, was affected by how much power the father asserted. The more controlling the fathers, the less power the brothers could assert. In thecaseofthe Dawuds, a Palestinian Catholiciamily (discussed below), theeldestson exerted considerable authority, includingdefying his parents to help his sister marry the man she loved. In the case of the Rafik family, Abu ~u f i d ,~~ a Syrian Sunni, exerted patriarchal control to such a degree that the oldest son could assert little.
Differences in the brother's view and the sister's view of their relationship or in their reading their own and each othe.rfs needs could create spaces for re~istance.~~ Yet, when resistance occurred, the challenge most often was not to the basic premises (lovelpower) of the brotherlsister relationship. Rather, it usually centered on whether the sibling was acting on those premises properly, or it was understood as miscommunication or was explained away as flukes of 62 american ethnologist character. Flaur's persistence in her behavior, despite Hannaf$ response, might be seen as resistance, except for the fact that she did not challenge his right to have authority over her or that he loved her and that she loved him. Instead, she and her family brushed it off as the consequence of her feistiness. structure of family, marriage, and inheritance family and marriage Some of my informants stated a preference for non-kin marriage. The cultural norm of marriage between relatives, however, was still valued as an ideal by most of my Muslim informant^.^^ While expressed as an ideal less frequently by Christians, endogamy was nevertheless practiced among them as we1 I. Sa'da Hamid, the Lebanew Shi'i whose brother and half-sister had married (above), was herself married to her father's brother's son. Five of her seven married children were married to relatives, including two sons who had married two sisters. Two other sons had not married relatives, but their wives were related to each other. All but one of her children lived in Borj Hammoud and were very involved in each other's lives. Four of Sa'ada's siblings had married relatives and two of them (a brother and sister) lived in Camp Trad. Brothers and sisters were involved also with each other's children. The father's brother ('am) was viewed as a formal authority often feared second only to the father, but the khal, (maternal uncle) was seen to be affectionate, loving, warm, and playful. He could become a substitute father in the absence of the father. The khal could also shelter the sister's children from their father. In one incident, a young Camp Trad Maronite man had a heated dispute with his father after which the son took refuge in the home of his khal. The children of the khal, both sons and daughters, were also sources of emotional support and compassion-at times, in contrast to the children of the father's siblings. In the cultural ideal, a similar relationship was expressed with the mother'ssister(kh~1ta) and her chi Idren. Thesister, as the 'amta (paternal aunt), was expected to be affectionate to her brother's children. A common saying in Camp Trad depicted this relationship: "ya 'amti ya iktbayyi hamm min ummi 'aliyyi" ("my aunt, my father's sister, worries for me more than my mother"). At the same time, as a member of the patriline, the 'amta also occupied a position of authority vis-a-vis her brother's children. Hanan, a Lebanese Shi'i, lived two stories below her brother's daughter, Dalal. Visiting each other daily, more than they each visited anyone else, Hanan helped Dalal by watching the three children (the oldest of which was four), shopping for her, and cooking with her.
inheritance Inheritance and property issues impacted the brotherlsister as well as the husbandbrother-in-law re~ationship.~' Women often did not take their inheritances from their natal families. Leaving their inheritance with their brothers could offer them insurance should they need protection from their families of origin.52 A woman's attitude toward inheritance could change as she and her family of procreation matured. She might want the inheritance to help support her children. As her sons grew older, she might rely more on them than on her brothers.53 Husbands and brothers could compete over a woman's i n h e r i t a n~e .~~ Najat, a 32-year-old Lebanese Sunni married to a 41-year-old Lebanese Sunni (son of a Tunisian Sunni) had three brothers between 26 and 36 years old. Najat's siblings (married, divorced, and single) all lived with their mother in nearby Sin il Fil except for a married sister in Aley. Her father had died earlier in 1972, shortly before my interview. Najat claimed that she had refused to take any inheritance from her father's property. She had left it with her brothers. As she said, "My brothers' and mine are the same. It will always be there for me."
family culture: honor and shame
Ideally, brothers continued to be responsible for their sisters' behavior and welfare throughout their lives, even after marriage,55 although practices were often contradictory in the 1970s.
brotherlsister relationships
Should a woman commit a shameful act or be compromised in any way, her brothers shared responsibility with her father in disciplining or avenging her? The range and limits of brotherly responsibility for protecting and controlling adult sisters can be seen in the following example. The whole neighborhood street became involved in this dramatic enactment of the brothers' roles as protectors of their sisters' and families' honor. The key actors included the Dawuds, a Palestinian Catholic family; Amira Antun, a recently widowed Lebanese Chaldean Catholic of Syrian origins; Amira's son Edward and brother Francis; Abu Mufid, a Syrian Sunni discussed above; and Abu Mufid's brother's son, Adnan.
The Dawuds were a close family. The parents and sisters were bonded in devout admiration of their sonshrothers. They saw the sondbrothers, especially the oldest, Antoine, as heroes (abtah." The parents and sisters outdid each other in superlatives describing Antoine. They emphasized his strength and courage. Active in the Fateh wing of the Palestine Liberation Organization, Antoine was frequently armed, which no doubt added to the family's sense of his fearsomeness.
Antoine had helped his sister Antoinette elope against their parent's opposition. Antoine was 19 when Antoinette (1 8) decided she wanted to marry their mother's father's sister's son. Their parents opposed the marriage because Fadi was poor. Antoine was interested in marrying Fadi's sister. Overriding his parents, Antoine had helped his sister elope with the intention that Fadi would then assist in arranging his marriage to his sister. Later, Antoine decided that Fadi's sister was too demanding and did not marry her. Antoinette's marriage was still intact, however. Antoine and Antoinette had a close relationship, and she continued to think of him as her protect~r.~'
Antoine and his brothers appeared to derive pleasure and personal pride from the beauty and comportment of their sisters. The sisters also felt their security and dignity were linked to their brother's involvement with them. The Dawud sisters boasted continually about their brothers. Twenty-one-year-old Therese often said that if she could only find a man like her brothers, she would marry instantly.
In spring of 1973, Adnan, a young Sunni, had eyes on an unidentified young woman living on the street. Neighbors thought it was Therese. In a manner considered inappropriate, Adnan drove repeatedly in front of her house. He sped his car screeching through the street. Given the narrow streets and the fact that small children usually played outside unsupe~ised, neighbors complained. Adding to this concern was the fact that while intermarriages did occur in the neighborhood, they were usually arranged in a more discrete manner. It was a breach of etiquette for courting to take place in this manner, particularly given the intersectarian character of the relationship. Therese's brothers (Antoine 24, Jacque 19, and Michel 14) discussed the matter with several male friends living on the street, including Edward Antun (the 20-year-old son of Amira Antun), Rafik Abdullah (1 8-year-old son of a Maronite divorced woman from her Shi'i husband), and Hanna and Farid Yusif (Hanna's 17-year-old brother). They decided to stop Adnan.
One afternoon late in March, Adnan sped through the street several times. Michel Dawud and Edward Antun were at home. At his next pass, they stopped his car and told him they did not want him to drive through the street because there were children playing. Adnan had a friend with him. He replied that he was free to come and go as he wished, and furthermore, that they were not to speak with him but could speak with his friend. The friend had a long knife and made "teasing" or "threatening" looks at the young men. Michel Dawud became irritated and hit Adnan's friend in the face. Adnan sped away.
The commotion attracted the attention of a number of residents. Rafik Abdullah was home ill but came down to the street in his pajamas. Farid Yusif was coming down the stairs from his apartment and went to join his friends. Abu Antoine (Therese and Michel's father) had overheard the conversation and had come to try to make peace. 'Adil and Zaynab, close Shi'a friends of 64 american ethnologist Amira Antun (Edward's mother), stepped out as well. Within a few minutes, over 50 people had gathered in the street, and many stood on their balconies or rooftops watching. Adnan, in the meantime, had collected his friends and relatives from the predominately Shi'i neighborhood of Nab'a. They returned to the street in two cars. At an apparently prearranged whistle, the two cars drove through the narrow street at top speed aiming right at the crowd. Most of the people jumped out of the way, but Edward Antun was slightly injured. A car parked at the end of the street blocked Adnan's escape. Neighbors began beating the cars and breaking the windows. Within a few minutes, though, the two cars sped away.
It was early evening by this time, and I heard the commotion at my end of the street. I had been helping Um Hanna who was ill. I went down the street to find members of practically every household talkingexcitedly. U m Antoine was arguingwith Zaynab. Urn Antoineshrieked, "This is the fault of the Muslims. The Muslims are coming to get us!" Zaynab, a Shi'i, shouted, "Don't make this sectarian!" Hanna Yusif told me that his brother Farid had noticed that one of the two cars had been that of Mufid (the son ofthe Syrian Sunni, Abu Mufid) and that he thought he had seen Mufid with them, but he could not be sure.
Edward Antun was rushed to the hospital by 'Adil, Zaynab's husband and Amira Antun's good friend. Amira became hysterical, tearing at her clothes and screaming uncontrollably. Amira was a 41 -year-old mother of ten children ranging in age from 5 to 22. Her husband had died in 1971, just as I was beginning my fieldwork. She had six sons (her four oldest children were all male), including a married son, but she turned to her second oldest brother, Francis, as a father-substitute for her children. Francis, 34, married with no children, owned a pinball arcade two short blocks away from Amira's apartment.
When Edward was injured, Amira's neighbors gathered around her, particularly her good friends, Zaynab5' and 'Adil. Amira had excellent friends in the neighborhood; however, the primacy of the brother was apparent. Francis was informed of the incident and came quickly. When he arrived on the street, the crowds parted to let him through. I vividly remember the hushed silence as he approached his sister and embraced her. There was a stirring sense among the neighbors that Amira was now in the care of the most honorable of protectors-her brother. The silence among the neighbors added to the drama and the authoritative voice with which he spoke. He turned to the people and demanded to know what had happened to his nephew. As her brother stood there next to her, there seemed to be a feeling that now justice would be done.
Abu Antoine sent for his son, Antoine. The tension noticeably increased as Antoine arrived almost immediately with a motorcadeofarmed Palestinian guerrillasdressed in civilian clothes. The neighbors now felt bold and invincible. The presence oflherese's brother Antoine, backed by the Palestinian guerrillas, and Amira's brother Francis, along with practically all the men of the neighborhood, enhanced the incredible sense of neighborhood s~l i d a r i t~.~
The crowd gathered around to tell the story of the incident. Some of the young men of the neighborhood had run after the car. Later, a couple of the culprits were found in a shop near Francis's pinball machine store. Francis was among the neighborhood men who found them. They beattheculpritsand called thepolice.ThefamiliesoftheShi'a young men were mistakenly told that one of their sons had been killed. Several cars from the Shi'i neighborhood of Nab'a, filled with men and guns, came immediately to Camp Trad. The Nab'a families arrived just as the police pulled in, so they drove away. The one person who was still in custody was taken to the police station. Within minutes, a phone call came from a za'im (political leader), and he was released.
Adnan's paternal uncle (FaBro), Abu Mufid, deflated the conflict. He lived on the same street as the Dawuds and was highly respected. Abu Mufid told me that he thought his nephew was a bit wild, and he would rather not have gotten involved. He felt he had no choice but to brotherlsister relationships intervene for the sake of neighborly good wi II and to protect his own name. Arranging a meeting between Adnan and the Dawuds and Antuns, Abu Mufid forced his nephew to apologize.
The incident provoked a neighborhood crisis. Across religious, ethnic, and national lines, neighborhood people supported the brothers' actions. It was uniformly discussed in terms of the brothers protecting the honor of their sisters and families. Men and women seemed to agree that the incidentwas primarily about honor, not religion. Therese and her parentsextravagantly praised Michel and Antoine, while Amira heaped praiseon her son Edward and brother Francis. The men were described as abtal ("heroes"). The neighborhood men, in general, appeared to take great pride in their manly display of solidarity. And the women glowed in admiration of the men. In the immediate days after the incident, there was a noticeable swagger in the walk of the men directly involved. Displays of boasting by both men and women created a sense of possession-they owned this street. Brothers had protected their sisters and men had protected their women-the ultimate social boundary of the community. The community was reminded of the importance sisters had in their brothers' lives. For all the participants, the incident reinforced the cultural belief that brothers were the foundation of sisters' security. The culture had been supremely upheld in a most honorable manner. reports a story about brotherlsister relations cited among Palestinian fellahin. She indicates that fellahin women, given a choice as to whom they would prefer to free from military service (which wasequated with death), would choose to free their brothers rather than their husbands or sons.6' The reasoning reported was: "A husband may [always] be had; a son can [also] be born; but a beloved brother, from where shall he come back [when he is once dead]?" (Granqvist 1 935:11:253) .62 This a story about brotherlsister love for Granqvist (1 935:11:254) . But it is also about the centrality of the brotherlsister relationship to the reproduction of patrilineality and patriarchy. Arab sisters, committed to preserving their patrilineages, invested in their brothers-for it was only through their brothers thatthey insured the continuity of their patrilines and security.63
Arab brothers and sisters: connectivity, love, and power in the reproduction of patriarchy
In Camp Trad, the brotherlsister relationship was central to the reproduction of patriarchy. It contributed to socializing young males and females into appropriate gender roles. Young females learned feminine roles by submitting to brothers. Young males learned to be patriarchs by practicing first on their sisters and younger brothers. Brothers could also use their relationships with their sisters to contest their fathers' authority and attempt to build a sphereof influence from which they would mature as patriarchs.
The sister paid a price for the protection ofthe brother. She served the brother, to some degree shaped herself into his image, at times put her brother before her husband. Sisters had some power in this relationship because their conduct directly affected their brothers' and families' standing. The tensions around the issues of honor, protection, and control at times led to violence.
At the same time, the brotherlsister relationship was one of love. Brothers and sisters reported deep caring and concern for each other. They wereexpected by others and expected themselves to protect and nurture each other for all their lives. Brotherlsister love was romanticized. Their masculinity and femininity were defined and practiced in a connective relationship that was often sexually charged.
Complexity is missing in much of the literature. As my analysis suggests, the brotherlsister relationship was a connective relationship built on the duality of love and power expressed psychodynamically, social structurally, and culturally. It was second only to the motherlson relation in evoking love, and yet it was premised on a power asymmetry-the subordination of the sister to the brother. The intense involvement of brothers and sisters in each other's lives 66 arnerican ethnologist invested each in their natal family and its reproduction. Life-long connectivity organized around love and power gave the brotherlsister relationship a forceful role in the reproduction of Arab patriarchy. By the early 1970s, Camp Trad brothers and sisters were living with external stresses that made achievement of cultural prescriptions concerning their relationships more difficult. The instability of family life; the economic, political, and social uncertainty; and the limitations of the Lebanese state in providing services and protections thrust people onto their families for support at a time when it was increasingly difficult for family members to help each other. It is striking that, under these conditions, men and women, nevertheless, still made the effort to embrace their cross-siblings and the patriarchy and patrilineality their siblingship supported. notes exercised. In the Moroccan village of Sidi Embarek, Davis (1 983:l 321 found that sibling rivalry was greater among brothers and sisters than among sisters. 14. The brother said: "She has her father's house. Nobody can tread on the hem of her garment [i.e., insult her]. May it be as thou wishest. Our beard is on thy sack. We are thy camels [i.e., we bear all they burdens and sorrows." ("ilha &r a b h a ma hada byidar yuhbut ' a tarafha rnarhabbit ilhdna 'alaCisiC ihna jmali?) (Granqvist 1935:11:252) . 15. ("hadijaqiqti bukra bithdsibni fi-I-dhre waldkin u b d i u marathi b") (Granqvist 1935:11:254) .
16. Parallels to this romantic view of brotherlsister relationships have been reported for other cultures of the Mediterranean. Literature on the ancient Mediterranean, particularly ancient Egypt and Rome, seems to indicate that intimate relationships between brothers and sisters ranged from love, to incest, to marriage (Hopkins 1980; Patai 1960; Slotkin 1947) . While fascinating, interpreting this literature in relation to the contemporary period would need to be done carefully to avoid assumptions of cultural continuities. Research on the contemporary Mediterranean also reveals some parallels. Lloyd and Margaret Fallers (1976:250-58) contend that the brotherlsister relationship in Edremit, Turkey, has "an almost romantic quality" and is, for many brothers and sisters, the "most intense cross-sex relationship they will ever experience." Ian Whitaker (1976:198) claims that among the Ghegs, sheepherding Albanians, a woman's dearest relation is with her brother.
17. Andrea Rugh (1 984:97) maintains that, in Egypt, sisters are socialized to love their brothers and to focus on the affective aspects of the relationship. Brothers, while affectionate to sisters, are taught to focus on the jural duties of the brother to the sister. Hatem (1987) seems to indicate more ambivalence in Egyptian brotherlsister relationships but does not discuss the relationship in detail.
18. Perhaps no subject related to gender and family in the Mediterranean and the Middle East has received moreanthropological attention than therelationship between honor and shame. Explanations have ranged from culture (Campbell 1964; Peristiany 1966; Pitt-Rivers 1977) , to ecology and political economy (Schneider 1971; Schneider and Schneider 1976) , to psychodynamics (Gilmore 1987) . See Jowkar (1 986) for a feminist critical review of the honor/sharne literature.
19. Granqvist (1935:11:255) quotes El-Barghuthi's study of judicial courts among Bedouins of Palestine in 1922 as reporting: " 'The good ofa woman belongs to her husband and her evil to her family.' "Williams (1 968:83) reports a similar attitude in the Lebanese Sunni villageof Haouch el Harimi. 20. See Fuller 1966 , Cohen 1965 , Abou-Zeid 1966 , Marx 1967 , Antoun 1968 , Pitt-Rivers 1977 , and Altorki 1986 21. The hierarchy in brotherlsister relationships was also affected by family demographics such as the number of children in the family and currently in the household, residential proximity of adult siblings, gender and age orders, the presence or absence of one or both parents, the presence of extended family members in the household or in the neighborhood, and previous marriages of either parent or concurrent marriages of the father. Such demographic variables impact the living out of cultural norms and condition the practices associated with the brotherlsister relationship. In general though, older brothers almost always had culturally sanctioned power over younger sisters (and brothers). Olders sisters usually had control over younger brothers (and sisters) until the boys came into puberty, at which point brothers increasingly gained power over sisters. While it is not in the scope of this article to account for all the variations in brotherlsister love/power dynamics related to family size, birth order, lifecycle, andother aspectsof family demographics, it is important to note that despite the resultant variable practices, the cultural prescriptions of brothers' dominance over sisters and mutual love between them was generally accepted and upheld among the families I observed.
22. Most of the dynamics I describe here were found in families across religious sects. Arab Christians and Muslims shared basic patrilineal and patriarchal values about family life. Christians did not articulate a cultural norm of patrilineal parallel cousin marriage. They, like Muslims, practiced close bilateral kin marriage, however. Christians and Muslims shared beliefs concerning the primacy of family loyalty, duty, and honor. They, alike, supported thecreation of connective social personas. And they shared similar beliefs about brotherlsister relationships. Many of these dynamics appeared in Camp Trad Armenian families as well. Because of their special history in Lebanon, however, I will not discuss them, except when it seems particularly useful to d o so.
23. The scholarly research I cite indicating similar patterns in other Arab countries needs to be contextualized historically, socially, and culturally. That requires a fuller treatment of the subject than I can undertake here.
24. Catherine Keller opposes the concept of connective selfhood to separative selfhood (1 986:9). For her the concept of connective selfhood is a liberatory concept indicatinga self that is relational and autonomous. I use the concept more broadly to indicate a self that is relational, but whose experience and expressions vary with different political economies.
25. See Joseph (1 993) for a further discussion of the notion of connectivity and its relationship to Arab patriarchy and the limitations of family systems theory. Few scholars of the Arab world have researched the process of connectivity. Many have discussed the immersion of the individual in the family, however (Barakat 1985; Rugh 1984; Sharabi 1988) . Some authors have applied the related concept of enmeshment to Egyptian families. See Paige (1 984) for an application of the concept of enmeshment to Egyptian families.
26. While it is not the subject of this article, I would argue these Arab families supported connective relationships among their members in general.
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american ethnologist 27. El-Shamy (1979:79) argues that because of the possibility of polygyny, Arab children identified with their mothers more strongly than their fathers and with their mothers' family more than their father's.
28. Patai (1960) argues that this marriage rule preserves property in the patrilineal line. Murphy and Kasdan (1 959) argue that parallel-cousin marriageallows for agnatic segmentation and structural opposition at the nuclear family level. Khuri (1 970) argues that the rule mitigates the effect of marriage on patrilineality-that is, ensures that marriage will not undermine patrilineal solidarity. El-Shamy (1979:60) points out that despite the formal anticipation of political and marital alliance between patrilineal cousins, the relations between cousins and the siblings of their spouses in FaBroISolDa marriages remains hostile as compared to the brotherlsister relationship.
29. McCabe (1983:58) found in the Southern Lebanese village of Bayt al-'asir unmarried, opposite-sex, first cousins displayed an intimacy very similar to that of cross-siblings. Her findings conflicted with those of Fuad Khuri's (1970) for two suburbs of Beirut.
30. Donald Coleobserves that the most affectionate relationship acrossgenerations among the Al Murrah Bedouin of Saudi Arabia are between young people and their mothers' brothers and sisters. While he does not discuss the brotherlsister relationship, per se, he notes that the coldness and indifference with which a man greets his wife after a period ofabsence sharply contrasts with the lavish warmth he offers to his mother, father's and mother's sisters, and his own sisters (1 975:73-75).
31. This structural limitation reinforced a woman's ultimate dependence on her own sons, if she had any. Structurally, in some ways, a woman was encouraged to look to her sons to fulfill what her father, brothers, and husbands did not. This partly explains the great intensity of the motherison relationship, perhaps the only cross-sex family relationship that overshadowed the brotherlsister in the cultural stress on love.
32. Granqvist (1 935:11:255) reports cases of Palestinian fellahin women risking their relationship with their husbands rather than risking being cut off from their natal families. Altorki (1 986:78) reports similar cases among contemporary elite Saudi women.
33. Granqvist (1935:11:254) reports that Palestinian village men in the 1930s felt more responsible for their sisters than their wives and children. I would not make a similar claim fortheCampTrad men. However, it was clear that they did feel a strong responsibility for their sisters.
34. Fuller (1 966:52) observes that Sunni village women in Buarij realized that to gain the proteaion of fathers and brothers, they had to conduct themselves with propriety.
35. 1 am indebted to Judith Walkowitz for pointing out the need to emphasize this point. 36. There has been no formal census in Lebanon since 1932. These percentages were estimated from interviews with local officials and residents.
37. Many families had lived in Lebanon and or Camp Trad less than a year while few had lived there more than two generations.
38. Prothero and Diab (1974:71) report that the approximately 500 formally organized family assoc~ations in Lebanon outnumbered all other nongovernmental welfare agencies recorded in the Ministry of Interior and Ministry of Social Affairs combined. See also Khalaf (1 971 1. 39. Prothero's (1961:94) study of rural and urban child rearing among Lebanese of different religious seas reveals that about half of the mothers reported that their children got along well with each other, while a fourth reported open hostility among siblings. Prothero does not specify gender in his report.
40. Fallers and Fallers (1976:258) similarly observe that marriage in Edremit, Turkey, breaks the highly charged brotherlsister bond. The affection between brothers and sisters is so charged that the Fallers comment, "It is little wonder that marriage partners must be chosen by others and that they take so long 'to get to know each other' " (1 976:258).
41. This, like many of the patterns described here, was also characteristic of non-Arabs in the neighborhood. In one Armenian Catholic family, an unmarried, adult 35-year-old woman lived with her married 43-year-old brother and his family. She stayed at home, helping with their 78-year-old mother and his four children.
42. El-Shamy (1 981:319) claims that there are incestuous tendencies underlying the Arab brotherlsister relationship. I cannot confirm such a tendency from my research. The distinction between gender and sex~~ality and the cultural specificity of these constructs warrants mention. If sexuality signals notions of the erotic and gender signals notions of masculinity and femininity and both are culturally constructed, as I believe they are, then evaluations of what constitutes a sexually charged relationship would have to be culturally specific. I believe it is important to raise this issue. Treating the subject of incest in the detail that it requires, however, necessitates more research than is available and more space than I have here.
43. For analysisof brotherlsister marriages in the ancient Middle East see Hopkins 1980 , and Slotkin 1947 44. An Armenian resident of this street also reported that her mother had been adopted and raised by her father's family. She did not consider her parents to be "real" siblings, although she acknowledged that they had a special relationship.
45. 1 am indebted to Richard Antoun ior this insight. 46. Gender socialization was affected by sibling birth order and changed through stages of the siblings' lives. Older boys and girls often took care of younger siblings and became second parents. It was more common for girls to take on mothering roles than for boys to take on fathering roles. As boys came into puberty, however, they usually took power over sisters, regardless of age ranking, or experience of having been parented by sisters. brotherlsister relationships 47. Judith Williams (1 968:39) observes in the Sunni Lebanese village of Haouch el Harimi that households with sons were more disciplined than houses that were predominately female. In the absence of fathers, brothers became an effective authority.
48. For a discussion of Abu Mufid as an entrepreneur see Joseph 1990. 49 . 1 am indebted to Joseph Massoud for this insight. 50. Prothero and Diab's (1 974:65) survey of Sunni family patterns in Lebanon, Syria, and Jordan revealed that, while the trend away from endogamy was strongest in Beirut and Tripoli, the preference for marriage among relatives was still very much in evidence throughout the region. Williams (1968:lOO) found that a surprising two-thirds of the youth interviewed in the Lebanese Sunni village of Haouch el Harimi preferred cousin marriage. ltwas the preferred marriage form in thesunni villageof Buarij (Fuller 1966:65) . Alamuddin and Starr (1 980:75 ) report that about one-third of Druze marriages recorded in the Beirut courts from 1931-74 were clan endogamous, while Khuri (1 970:598) found that 27 percent of the marriages among Muslims in two Beirut suburbs, Chiah and Ghobeiri, to be endogamous and among these the FaBroSoIDa marriage accounted for 38 percent. 51. In Lebanon, inheritance was governed by religious courts. A fuller discussion of the impact of inheritance on brotherlsister relationships, which is beyond the scope of this article, would need to account for the constraints imposed by these courts.
52. Granqvist (1 935:11:256) reports that Palestinian fallahin women were explicit in asserting that they kept their inheritances with their fathers and brothers so that they would have rights to return to their natal households should they need to do so.
53. While this needs to be the subject of a separate discussion, it is worth noting here that women often felt that their security lay with their brothers until they had sons and their sons became mature adults. Some women then refocused their energies and demands for support on their sons. 54. Altorki (1 986:158) indicates that elite women of Jiddah are increasingly claiming their inheritance over the objection of male relatives.
55. Similar arguments are made by Antoun (1 968:691), Rosenfeld (1 960:67), and Gulick (1 955:l 19). 56. Incidents of brothers or fathers killing their sisters or daughters in crimes o i honor are reported in much of the literature (Antoun 1968:694; El-Shamy 1979:8; Rugh 1984:85) .
57. Batal (abtal, pl.) means brave man, hero, champion. It is used to refer to folk heroes and macho men. Locally, it was one of the strongest compliments one could pay to a man.
58. Granqvist contends that Palestinian men who used their sisters to exchange for wives had even more responsibility for those sisters than they might otherwise have had (1 935:11:252). Rugh (1 984:116) contends that some of the advantages of close kin marriage, in the absence of appropriate close kin, can be achieved by sibling marriages between unrelated families-that is, unrelated men exchanging their sisters as wives.
59. See Joseph (1 977) for a discussion of Zaynab and her friendship with Amira. 60. While most of the Armenians would later indicate to me that they supported the actions of the brothers, many remained indoors.
61. An interesting parallel in theancient Middle East is found in Herodotus. Herodotus (1 972:250) reports a story that is supposed to haveoccurred in about 520 B.C. during the rise to power of Darius, king of Persia. According to the story, lntaphrenes, one of six Persians who supported King Darius in an uprising against Magus, was disrespectful to Darius. Fearinga conspiracy, Darius had him and all his near relations arrested. Intaphrenes' wife pleaded with the king to save her family. Eventually moved by the woman's pleas, King Darius offered her the choice of saving the life of only one member of her family. Her decision to save her brother surprised him, and he asked her for an explanation. She replied that she could find another husband and have another son, but she could never have another brother. Impressed with her reasoning, Darius gave her her brother and her eldest son.
I am indebted to Lyn Roller for pointingout this story to me and to Nicholas A. Hopkins for pointingout a parallel story in Sophocles' Theban play, Antigone. Similar stories are also found in other Mediterranean cultures.
62. "ij-joz mawjod, il-walad m a w b d il-ah il-'aziz min wen yi'ud?' (Granqvist 1935:11:253) .
63.
A similar reading can be taken from a story about the noted early Egyptian feminist Huda Sha'rawi's relationship with her brother. Ahmed (1989:162) explains that Sha'rawi, while loving her brother, was dismayed that he was preferred to her. Her father's widow explained that she was a girl, and not the only girl, and her brother was a boy and the only boy. It would be his responsibility to perpetuate the name of the father. Ahmed reports that Sha'rawi was temporarily assuaged by this and loved her brother the more for it.
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